The social construction of sainthood lies in a broad-based understanding of Sufism and mysticism in Java. It appears in the way people recognize an individual as a saint in the real life; from fulfilling the role of Islamic propagators and the exercise of magical power as an extraordinary ability to do something. Nowadays, this understanding has apparently flourished, turning into new perceptions and understandings. The case of Gus Dur could be used as an example of the modern constructions of the sainthood in Java. Although there are widespread acceptances this sainthood, but this phenomena remains controversial and debatable. Therefore, this paper focuses on the social construction of new phenomenon called the Wali Sepuluh (the ten saints), to examine the issue of Gus Dur as the tenth saint and its impact on the realities of life in Tebuireng.
Introduction
Abdurrahman Wahid, commonly known as Gus Dur, was born in 1940 into a highly respected family of traditionalist Muslims. He eventually became a leader of Nahdlatul Ulama (NU), the largest Indonesian Muslim Yudian argued that Gus Dur's sainthood can be seen in the five elements that were his main preoccupations during his lifetime. Firstly, Gus Dur built a sense of civilization by spreading the spirit of pluralism.
Secondly, he presented Islam as Rahmatan lil ' Alamien (blessing for the whole world). Thirdly, he propagated the local character of Indonesian 
The Sainthood Discourses
To some extent, the issue of the tenth saint challenges an older discourse about sainthood that revolves around the so-called Wali Songo or "Nine Saints" of Java. Obviously the meaning of Wali is now being contested, a contestation that particularly manifests itself when people try to define the contemporary issue of sainthood through their own opinions and practices. Thus, it would be beneficial to learn about the Wali Songo concept in Java, and how people define and recognize it, before talking further about the tenth saint of Tebuireng.
The word Wali (Arabic; W-L-Y) is written in the Qur'an in many forms and meanings (Guillot and Chambert-Loir, 2010) . However, the main concept of Wali mostly centers on three elements; they are closeness (proximity), authority (power), and shelter (protection) from God (White 1998, 13) . This understanding relies on Buehler's conception of Wali (2003, 607) as follows:
Wali, the word roughly defined as "saint," which is derived from the Arabic root w-l-y and has a root meaning of proximity, generally is found in the construct Wali Allah, that is, someone who is close or intimate with God. It is a designation that Muslims use to define a holy person, and can refer to overlapping categories of pious people, religious scholars, Sufis, and Shi'i imams. In English, Wali is translated to variously as protégé, intimate, friend of God, or "saint." A Wali who has power over others has Wilaya (being protector or intercessor) while a Wali with Walaya focuses on the closeness or nearness to God (being a friend of God). Both of these meanings can be harmonized with interpretations of Qur'an usage. Except for hairsplitting grammatical discussion, popular usage conflates these meanings since one close to God has power to protect and intercede, and vice versa (Buehler's 2003, 607 Islam has become dominant in Java since Islam succeeded to enter and eventually become the powerful heart of Javanese rites and beliefs, characterizing social interaction of everyday life in every social layer (Woodward 1989, 3) . Many studies about Javanese Islam reveal one thing that cannot be ignored in the life of Javanese Muslims; it is a belief in mysticism. Geertz (1976) , in his idea of abangan, and scholars who criticize him, appear to agree that mysticism plays an important role in Javanese life. Beatty (1999) proposes that the syncretism of Islam and local belief is at the heart of Javanese Islam, since the first propagators of Islam in Java came from the mystical path of Islam (Sufism) (Shihab, 2001) .
Accepting this close connection, Dhofier (1978, 17) prefers to use the term Islamic Sufism rather than mystical Islam, since the terms mysticism and Sufism are not "synonymous". Following Nicholson, Dhofier (1978) suggests that "Sufism has specific religious connotations and is restricted to Muslims alone. Sunyoto himself (2011) The Social Construction 195
in the fifteenth ad sixteenth century. This is interesting since we know that actually the Javanese honor many saints, not just nine. ChambertLoir (2002, 134) has counted the tombs which have become pilgrimage destinations, and estimates that there are tens of thousands, so many in fact that it is impossible to know the exact number of them.
Indeed, the concept of "songo" itself and who are the persons still become the subject of debates, whether it is truly nine saints or only eight, whether it is "songo" (a Javanese word means "Nine") or "sana"
(it has two versions, the first is an Arabic word, Tsana, means "noble or commendable," the second is an Old Javanese word, Sana, means a place or area) (Saksono 1995, 18-22) . However, I would like to argue that the concept of Wali Songo itself is generally understood as a form of the saint council (diwanul auliya) in Java, who are responsible to preserve the process of Islamizing Java time to time. The numbers can be eight or nine (Serat Walisana in Saksono, 1995) , although most of them are nine (Wahyudi & Khalid, 1985; Shofwan et.al, 2000) . Among those saints, the most famous saints associated with Wali Songo are Maulana Malik Ibrahim (Gresik, East Java), Sunan Ampel (Surabaya), Sunan Giri (Gresik), Sunan Bonang (Tuban, East Java), Sunan Drajat (Lamongan, East Java), Sunan Kalijaga (Demak, Central Java), Sunan Kudus (Kudus, Central Java), Sunan Muria (near to Kudus, Central Java), and Sunan Gunung Jati (Cirebon, West Java).
In order to understand sainthood in Java, Quinn (2007) suggests that "the exceptional piety, accounts of miracles and premonitions and appearances by saints after death" have become part of the "discourse of saint veneration." In this sense, Quinn underlines the mystical happenings and the Islamic devotion is the main components in understanding of sainthood in Java. Regarding the Wali Songo phenomenon, the recognition of the Wali Songo adopts mostly two common understandings. First, the Wali Songo are recognized as the most successful propagators of Islam in Java (Sofwan, et.al, 2000; Saksono, 1995; Quinn, 2007 , Sunyoto, 2011 (Masyhudi, 2002) . Karomah, as the privilege given by God, differs from Mu'jizah, which is a miracle associated to the prophet. In Javanese, a Karomah of Wali seems very the mystical or magical power that cannot be understood logically like flying without wings, walking on the water, meditating three years without stopping and many.
Socio-Economic and Cultural Impact
The Tebuireng Pesantren (Tebuireng Islamic boarding school) is located in Tebuireng hamlet, Diwek village, Jombang regency, in East Java. Pesantren is the term for an Islamic boarding school that emphasizes Islamic teachings (Barton 2002, 14) . The Tebuireng School is located about seven kilometers to the south of the city center. Standing majestically along the national highway from Jombang to Malang, the Tebuireng Pesantren has great history and respected position among the thousands of Pesantren in Java. Established in 1899 by Kiai Hasyim Asy'ary (Ma'shum 1998, 74), Gus Dur's grandfather and the founder of Nahdlatul Ulama (NU), Tebuireng Pesantren has played a role of unparalleled importance in the history of Islam in Indonesia. Under Kiai Hasyim's supervision, many santri (students) of Pesantren Tebuireng later become the founders of many famous and large Pesantren, such as Pesantren Guluk-Guluk in Madura, Pesantren Lirboyo in Kediri, Pesantren Buntet in Cirebon, and Pesantren Asembagus in Situbondo.
One of the sons of Kiai Hasyim, Wahid Hasyim, Gus Dur's father, was also popular and became one of the founders of the Indonesian Republic. Wahid Hasyim played a national role as a member of the PPKI (Panitia Persiapan Kemerdekaan Indonesia or The Preparatory Committee of Pilgrims visiting the tombs of the Wali Songo also sometimes drop in here as an add-on package of a Wali Songo pilgrimage tour. From Thursday afternoon until Saturday night the graveyard is more crowded than on other days. Most pilgrims come in groups, but some come individually. For some years people have been able to visit the graves in peace and safety any time they want without having to get permission from the Pesantren's security personnel.
The family graveyard is located on western side within Pesantren's complex. Consists of nearly one hundred graves, the main site is the grave of Kiai Hasyim, Kiai Wahid Hasyim, Kiai Yusuf Hasyim, and Gus Dur. Those four graves are simple, only marked by two poles of marble and the scattered flowers. Gus Dur is also buried here in a simple grave adjacent to the equally simple graves of his father and grandfather. Gus Dur's grave is located in the southern of Kiai Hasyim's grave. Those graves are now surrounded by a black iron fence; no pilgrims can enter except those who have permission from the family. In the outside, there is name plaque of marble containing names of people buried in the graveyard. Most of them are the family of Pesantren, a few ustadh (Pesantren's teacher) and some beloved santris of Kiai Hasyim, also few local people. Anwar Masduki Adjacent to the graves there are two open halls to accommodate the pilgrims. In front, a small and old hall is used to accommodate the pilgrims for Kiai Hasyim. Since Gus Dur's funeral, a larger two-storey hall has been built behind the old one to accommodate the ever increasing number of pilgrims. Firstly, the pilgrims will try to sit and pray at the old one because of its closeness to the grave, although finally most of them will sit in the big new building hall, since it is much bigger and therefore be able to accommodate many more people.
When they come, some pilgrims try to touch or wipe the black fence around the graves. They say Assalamua'alaikum ya Waliyalloh (Greetings to you, oh saint of God), and sing or read a greeting ode to the saint while standing outside the fence around the grave. The pilgrims continue by intoning the tahlil chant (La ilaha illallah, There is no god but and only Allah) while sitting in the hall or in the vicinity of the grave. They then send an intoned gift of Alfatihah (the opening surah of the Qur'an) to the Prophet Mohammed, his family and companions, some famous Sufis, the four leaders of Islamic jurisprudence (madzahib Alarba'ah), some local Ulama in Indonesia, and all dead and living Muslims in the world. The most important thing, of course, is the sending of the Surah Alfatihah to Kiai Hasyim, Gus Dur, and the family, as the "householders" of this pilgrimage site. After this prayer pilgrims will end their pilgrimage by uttering a farewell to the occupants of the graves. This is the most general description of pilgrimage devotions at Gus Dur's grave, and it is mostly done by pilgrims in groups. Individual pilgrims usually have their own manner of doing the pilgrimage. Sometimes they read the Surah Ya Sin, read the whole Qur'an, or only do a particular dzikr chant.
To some extent, the pilgrimage in Tebuireng has changed everything there. The physical changes lie in the development of road infrastructure, the expanded pilgrimage location, the construction of a parking lot, also separation of the buildings used by the santri (students) from those used 
Social Construction of the Sainthood
Tunggal and Rosyadi (2010) have shown clearly how people recognize Gus Dur as a saint. By telling the mystical stories surrounding the founding fathers of NU (Nahdlatul Ulama; Resurgence of Islamic Clerics), they argue that the root of Gus Dur's sainthood arises from a combination of charisma, the moral nobility of his family, his mystical outlook, and his religio-political power. These blends together, and making it reasonable for people to see that Gus Dur as definitely a saint. This conclusion strives to understand Gus Dur's particular attributes through three key terms:
that Gus Dur was liberal thinker, had radical faith, and was close to God (nalar liberal, iman radikal, dekat dengan Tuhan). People in Tebuireng have also recognized Gus Dur's special charisma. They had pointed out that the position of Gus Dur's family in the past and in the present has been a significant factor in the huge public respect for him. However, the crucial thing that we should notice arises from the belief that, besides being a descendant of the great Tebuireng Pesantren family, Gus Dur also had something special within his character and intelligence. Gus Dur's younger brother Gus Sholah, a recent Chief Kiai of Tebuireng Pesantren underlined this particularity by saying that:
"(Besides being a son of Tebuireng), Gus Dur was smart and had high capabilities. For example, he had exceptional skills in writing and speaking, and he also had an exceptional attitude for getting his mind around a host of different things" (personal interview, April 19 2013).
Shortly, Gus Dur complemented the legacy which is inherited to his own capabilities. This is the answer to the question, why did this "Gus" become more famous and respected than some other Gus (an honorary nickname for sons of prominent Kiai) although they have similar position and charisma's legacy from their ancestors.
Portraying Gus Dur as "the complete person" is also similar to what people think in Tebuireng. Pak Trisno, the head of the Merchants Association, says that Gus Dur's tomb deserves to be pilgrimage destination since Gus Dur was famous for the diverse roles he played during his lifetime. He said, "It is because Gus Dur had great attributes: he was a Kia, NU leader, had good relationships with overseas and could embrace people from other religions" (personal interview, February 01 2013).
The next question, is this relevant to Gus Dur's sainthood? This is an interesting question that could be a major challenge to the mainstream The people and pilgrims at Tebuireng admit that they can never know for sure whether someone is a "true" saint. However, they do believe that the signs of Gus Dur's sainthood are everywhere (Christomy, 2008 as an example to discuss the signs of a Wali). The increasing numbers of pilgrims has become principal reason why they believed that Gus Dur is a Wali. The pilgrimage phenomenon has tightly bound the people to an understanding that when someone passed away, and afterwards many people visited and prayed over his grave, this affirms that person's sainthood. However, the pilgrimage phenomenon on its own will not directly convince people to say someone is a Wali. Pilgrimage to the holy tombs is a deeply entrenched cultural practice among the Javanese but they need more than this to recognize someone as a saint. Based on Quinn (2007) , the recognition of sainthood will be related to at least two things, the high level of piety and mystical component. This combination seems to be taken for granted and nobody disputes the combination. It seems that Gus Dur has qualified those two things without any doubt from people in Tebuireng.
Interestingly, although many people believed that Gus Dur is a Wali, there was still no agreement that he is the tenth saint of Java. Pak Bandi, a
Tebuireng local people, expresses his view that the tenth saint is no more than a number. "It is only a number in the series of pilgrimage visits," he says, "and pilgrims feel something is lacking if they visit the tombs of the Nine Saints without also visiting Gus Dur's grave". His view is simple and straightforward. There is nothing special in the name "the tenth saint".
It is simply the tenth destination in a pilgrimage itinerary. Expressing an opinion different from Pak Bandi's, Pak Latif, also a local people, clearly rejected the idea of tenth saint. "The Wali Songo is an established name for the saints in Java. They will always be nine in number, there will never ever be any additions, until the end of time," he reckoned (personal interview, April 19 2013). He told me that the Wali Songo will always be nine forever.
If one saint passed away, another saint will replace him.
Another opinion seems to be more equivocal. Kiai Amin, a pilgrim from Jember, East Java (personal interview, April 20 2013), and also Gus Sholah (personal interview, April 19 2013) believe that the recognition of Gus Dur as the tenth saint depends on people's or pilgrims' opinion. Gus
Sholah himself divides the recognition of sainthood into two views, the religious and the social view. Gus Dur will be a Wali, and even the tenth saint, if the people socially assume it. However, we will not be able to truly determine this from religious teachings, "because nobody knows a saint except another saint" said Gus Sholah. Kiai Amin, on the other hand, seems to give up on this question and leaves it to God to decide.
Conclusion
The 
